focus, like much work in postcolonial studies, is on the strategies of European colonizers. The anti-paracolonial project represented in this article takes as its primary focus the tactics and the stories of the "other." In listening to the tellings of Winnemucca and Eastman, I pay close attention to the language of survivance (survival + resistance) that they, consciously or unconsciously, use
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in order to reimagine and, literally, refigure "the Indian." It is this use that I argue transforms their object-status within colonial discourse into a subject-status, a presence instead of an absence. My understanding of presence and absence in the creation of both "the Indian" and in the maintenance of an Indian identity is much indebted to the theoretical stories of Vizenor. Vizenor anchors his articulations of the trickster and of Native survivance in two European theoretical constructs: the Barthesian deconstructive sense of the striptease, where the excessive hiding of the thing is removed and the absence of the thing being hidden is demonstrated, and the Baudrillardan notion of simulation as the absence of the real. He does so not to pay homage to European postmodern theory and theorists but to tease the very manners through which "the Indian" was created, a trickster alliance as the basis for a new French and Indian War.6 Vizenor's postindian-"the absence of the [occidental] invention"-"renounces the inventions and final vocabularies of manifest manners:' and is a tricksterpar excellence (Manifest 11, 167).
The presence of "the Indian" signals the absence of the postindian; the postindian refigures "the Indian," teases the manners that maintain this simulation as authentic, and strips "a sovereign striptease" (Vizenor, "Socioacupuncture" 180). The striptease "ruins" representation by undermining its claims to be something valuable and "real," and these "ruins of representation" -the revelation of absence-are also the site of an excess of meaning, a "something else" that is the presence of material Indian peoples. Survivance is "simulated" because the striptease of "the Indian" has ruined representation. In order to prevent the same process from undoing the presence of Indian peoples, that presence has to self-consciously include a critique of its own semiotic construction, which is why Vizenor insists that tribal identity is always ironic. It must be in order to counter the simulations of the "authentic Indian" in the "The Indian" (whatever that may be) must "the American" can be rendered from the raw disappear so that"America" can live. materials of"the Euro-colonist;' and rendered most effectively by making "the Indian" a thing of America's past. In short, "the Indian" (whatever that may be) must disappear so that "America" can live. While it is impossible within the scope of this essay to even begin to explain the breadth of U.S.-Indian policy in the nineteenth century, the general movement was from a strategy of extermination and/or removal to one of assimilation by the latter half of the century. Under the "peace policy" instituted during President Ulysses Grant's administration (1870), the attempt was made to force all Indian nations, even those exempt from removal, onto reservations for their own "protection', and religious groups (Quakers, Catholics, Methodists, etc.) were allowed to control both Bureau of Indian Affairs (BIA) appointed offices and the Board of Indian Commissioners in an attempt to disrupt the unfair policies visited upon reservation commu-nities by corrupt BIA officials. Christian agents were also to provide the "proper" example of piety, private property, and agrarian work ethic necessary to convince Native peoples of the values of civilization. Indian reformers throughout the nineteenth century most certainly believed that the salvation of the tribes meant the sacrifice of the "savage" to Christianity and civilization, but prior to 1879, the reform movement "lacked the direction and leadership to implement Indian reform policies:' a state of affairs that changed with the intense public interest in the Ponca tour (Mathes 6).8 The Ponca tour marks an important rhetorical moment in Indian reform, one that sets the stage for later "public Indians" like Winnemucca and Eastman. In 1868, the federal government had created the Great Sioux Reservation and, in doing so, inadvertently included land previously reserved for the Poncas. The Poncas were then forced away from these lands and moved to Indian Territory (Oklahoma) where there was little food or housing. After two years and the death of his son, Standing Bear, a Ponca leader, tried to return to the Dakotas, only to be stopped by federal troops and returned to Indian Territory. The former abolitionist Thomas Tibbles heard about Standing Bear and quickly publicized his predicament in the Eastern press. By August of 1879, Tibbles had arranged an East coast lecture tour for Standing Bear. The Ponca episode is doubly significant. First, it marks the entrance of "the Indian" into the public arena of Indian reform. Like the slave testimonies of the abolition movement, authentic Indian voices lent credence and urgency to reformist arguments and put a human face, one that could thus be made the object of pity and censure, on governmental policy decisions. No longer was the Indian simply "imagined" by the audiences of Eastern reformers; the Indian was present, a presence that signified the absence of thousands of others who had been removed from the arena of daily American life. Second, the Ponca tour not only generated a flurry of reform activities from already established organizations like the Indian Hope Association, the American Missionary Association, and the Reform League, it also prompted the formation of new groups like the Boston Indian Citizenship Committee (BICC), the Philadelphia-based Women's National Indian Association (WNIA), the Indian Rights Association (IRA), and the Lake Mohonk Friends of the Indian conference. It would be these new organizations, formed with a different rhetorical and material relationship to the presence of Indians in the reform community, that would participate in creating a series of reform polices that represented "the high point of paternalism" (Prucha 610).
While these new reform groups bore a passing similarity to previous groups in that "they were driven by a sense of Christian mission," their work took on a critically different stance-they wanted to "dismantle the reservations" (Hoxie 12 It should be clear, even from this abbreviated rhetorical and historical narrative about reform, that American discourses of imperialism in the form of anti-tribal pro-private property advocacy were seen as appropriate responses to the problems created by earlier American discourses of imperialism (i.e., Removal), and that such "solutions" were being written in the public sphere. I am less interested, at least in this article, in the degree and detail to which the imperial discourses existed as I am in the uses to which indigenous peoples like Eastman and Winnemucca put those discourses, the ways in which they imagined new possibilities for Native resistance and survival in the face of vio-lent assimilation strategies. In The Practice ofEverydayLife, Michel de Certeau argues for the importance of studying the use to which groups and individuals put the representations and behaviors of the society in which they live. This use, or making, is "a production, a poiesis:' hidden and "scattered over areas defined and occupied by systems of'production"' and imposed upon by "a dominant economic order" to such an extent that the methods of possible consumption, the ways of using, are themselves controlled, limited (xii-xiii). In de Certeau's configuration there are strategies and tactics. Strategies are "circumscribed as proper," actions delimited by the propriety of the system (xix). Tactics, contrarily, are "calculated action[s] determined by the absence of a proper locus:' a production of knowledge determined, like Vizenor's postindian, by its absence, not its presence, in discourses of power (de Certeau 37). The place of the tactic, then, is "the space of the other,' able to insinuate itself into systems of dominance without consuming those systems entirely (de Certeau 37, xix).
Imperialism is a strategy; survivance, a tactic.
In the stories that follow, I listen to the texts of Winnemucca and Eastman as productions in which both writers are participants in their own making and remaking, fully human subjects capable of tactical refigurings. To hear them as subjects, then, is to understand their writings as use, texts in which they "consume" and reproduce nineteenth-century "beliefs" about Indians in order to create "something else:' a new kind of Indian-ness which allows them to "maintain their difference in the very space that the occupier" has organized (de Certeau 32). For Winnemucca, that difference is used very specifically to argue for changes in Indian policy that will benefit her peoples, the Northern Paiutes. For Eastman, that difference is used more broadly to argue for a synthesis of Euroamerican and Native cultural values. For both, however, the use of Euroamerican understandings about "the Indian" is a primary component of their performance of a category in between, that of the civilized Indian. In this passage, she uses the "Christian" roots of European immigration both to remind her audience of the "greatness" of their "forefathers" and to let them know that she is knowledgeable about white people in a way that they are not knowledgeable about Indian peoples. The positioning here is delicate. She does not flatter her audience when she points out the destruction their "civilizing" has initiated. What I find most significant about this passage is that she cites the damage done to "two races:' insinuating that the violence done to Indian peoples by Euroamerican settlers is as much a problem for the whites who will read her book as it is for the Indians she claims to repre-Her plea for justice emphasizes this"double jeopsent. Her plea for justice emphasizes ardy" situation-if those to whom she is speaking/ this "double jeopardy" situation-if writing do not help her (and, by association, all those to whom she is speaking/writ-Indian peoples) attain some sort of"justice,"then ing do not help her (and, by associa-they will be on the side of violence and bloodshed, tion, all Indian peoples) attain some not on the side of peace and humanity. The second event occurred later in the journey when Winnemucca grew ill from poison oak. She writes, "My face swelled so that I could not see for a long time, but I could hear everything. At last some one came that had a voice like an angel. I really thought it must be an angel" (31). Once Winnemucca regains her sight, she meets the white woman who brought her the medicine that helped make her well: "The first thing she did was put her beautiful white hand on my forehead. I looked at her; she was, indeed, a beautiful angel... I began to get well very fast, and this sweet angel came every day and brought me something nice to eat" (32).
Writing the civilized
Winnemucca clearly and immediately constructs white men as frightening, a representation that is repeated throughout Life, and white women as "angels" who bring gifts, a characterization that would have appealed to the gender beliefs of her nineteenth-century audience. And Winnemucca was aware of the importance of gender, both her own and that of her audiences, in the reform arena. During her San Francisco trip in 1879, she told a San Francisco Chronicle reporter that "I have just been thinking how it would do for me to lecture upon the Bannock War.... I would be thefirst Indian woman who ever spoke before white people" (qtd. in Canfield 162, emphasis added). Also, the second chapter of Life, "Domestic and Social Moralities:' is clearly aimed at a female audience and is an adaptation of a lecture Winnemucca often delivered to women-only audiences during her tour in the East. In that chapter, she writes, "mothers are afraid to have more children, for fear they shall have daughters, who are not safe even in their mother's presence" (48). During her descriptions of the Bannock War, Winnemucca refers again and again to places where she was afraid to stay overnight: "We did not stay long, because I was afraid of the soldiers" (84). Winnemucca explains this fear clearly in the final chapter of Life, "The Yakima Affair." Winnemucca and her sister Elma had been staying with a cousin for a few days because heavy snow kept them from traveling. When it is time to leave, the cousin insists on accompanying them, claiming "there were very bad men there:' and "sometimes they would throw a rope over our women and do fearful things to them" (228). Though the presence of a family friend at the "horrible place" protect Sarah and Elma during the night, they are followed by "three men coming after us as fast as they could ride" (228-29). One of the men claims to be a friend of Natchez so they leave the sisters unmolested. That night, they stayed at the farm of a Mr. Anderson, a U.S. mail contractor whom Winnemucca had known for years. Though they slept in Anderson's own room, one of the eight cowboys staying with him tried to molest Winnemucca during the night (231). Winnemucca clearly attributes her vulnerability to the fact that she is an Indian woman and to the fact that there were "no white women" present to regulate the moral conduct of the men. At the end of this descriptive section, Winnemucca directly addresses her audience again: "thanks be to God, I am so proud to say that my people have never outraged your women, or even insulted them by looks or words" (244). She then asks if the same can be said for white men: "they do commit some most horrible outrages on your women, but you do not drive them round like dogs" (244). What I see Winnemucca doing here is engaging in common late nineteenth-century beliefs about "women's roles." My claim here is that Winnemucca was more than familiar with an understanding of women as the "moral eye Winnemucca was more than familiar with an of the state" (Ginzberg 174) and that she understanding of women as the"moral eye of used this to build equivalencies with her the state" (Ginzberg 174) and she used this to female readers. Again, as part of her chapbuild equivalencies with her female readers. ter on "Domestic and Social Moralities:
she talks about the importance of women in Paiute society: "The women know as much as their advice is often asked. We have a republic as well as you. The council-tent is our Congress, and anybody can speak who has anything to say, women and all" (53). At the bottom of that same page, she writes: "If women could go into your congress I think justice would soon be done to the Indians" (53). This is a sentiment that Peabody echoes in an 1885 letter to Rose Cleveland: "You and I must have another hour of conference on this [Indian] matter and who knows but we may begin a new era? Women's wit is need in administration-" (Ronda 423). Winnemucca's attention to her audience's beliefs about women is significant to understanding her extensive knowledge about her audience, especially given Peabody's assessment that Winnemucca's public lectures "never failed to arouse the moral enthusiasm of every woman that heard it, and seal their confidence in her own purity of character and purpose" (Sarah 28).
Finally, Winnemucca uses letters to create herself as a subject who is not only "literate:' but who, as a translator of words, must also be a translator of cultures. Early in Life, Winnemucca writes about the Paiutes' reaction to a letter Chief Truckee received from his "white brothers" during the time he worked as a guide for settlers traveling through the Sierras.
He then showed us a more wonderful thing than all the others that he had brought. It was a paper, which he said could talk to him... He said, "This can talk to all our white brothers, and our white sisters, and their children. Our white brothers are beautiful, and our white sisters are beautiful, and their children are beautiful. He also said the paper can travel like the wind, and it can go and talk with their [white] fathers and brothers and sisters, and come back to tell what they are doing, and whether they are well or sick:"... our doctors and doctresses said,-"If they can do this wonderful thing, they are not truly human, but pure spirits. None but heavenly spirits can do such wonderful things." (18-19) Notice how Winnemucca's telling of this story reinforces the goodness of white people, a goodness she represents her grandfather as feeling deeply. The spir-its here are "heavenly," the white family is "beautiful" (19). Though his people protest his version of whites by pointing out that "their blood is all around us, and the dead are lying all about us, and we cannot escape it" their protestations "did not go far with [Winnemucca's] grandfather" (19).
For the Truckee that Winnemucca presents to us in Life, the letter, which Truckee calls his "rag friend," is a symbol of the goodness and powerfulness of white people and of their high regard for him as a true and loyal friend. "'Just as long as I live and have that paper which my white brothers' great chieftain has given me, I shall stand by them, come what will.' He held the paper up towards heaven and kissed it, as if it was really a person. 'Oh, if I should lose this,' he said, 'we shall all be lost"' (22). The spirit of contract with whites that the letter represents is crucial in Winnemucca's re-creation of her grandfather as a character in her story. And the "rag friend" becomes a prime signifier of Winnemucca as a subject, an Indian who is able to decode and mediate Euroamerican knowledge. Winnemucca's position as an interpreter, as a speaker and reader of the language of the "white father," is how she defines her value to the Paiutes and to the white government and Army officials in Life; but her English language literacy is also what sets her apart from all of Winnemucca's position as an interpreter, as a speaker and reader of the language of the "white father," is how she defines her value to the Paiutes and to the white government and Army officials in Life; but her English language literacy is also what sets her apart from all of them, Paiute and white, since she is the one who speaks "both" languages, and who is expected to convey the difference in cultural values in both directions. them, Paiute and white, since she is the one who speaks "both" languages, and who is expected to convey the difference in cultural values in both directions.
The rhetorical problem of Winnemucca's subjectivity-her civilized Indian-ness-is especially highlighted in the last chapter of the Life. paper which your mother [Sarah] will tell you of" (225). As Winnemucca goes from place to place, trying to convince the Paiutes to return to Malheur, she refers to the letter as "the beautiful paper that the Great Father gave me" (227). When she at last reaches Yakima, Father Wilbur, the Indian agent there, en-treats her to be silent about the contents of the letter: "I don't want you to tell them of this paper or to read it to them" (234). Wilbur offers to pay her fifty dollars plus the money he owes her for interpreting, and he offers to request that she be able to stay on at Yakima as an interpreter, if she "will not tell them [the Paiutes]" what the letter "says" (234). Winnemucca writes: "I did not promise, and went away. I did not say anything for five or six days" (235). To the Paiutes, her silence was seen as a sign of her dishonesty, and Winnemuccas telling of this story reinforces the Paiute belief in the power of the written word: "We are told that she has a paper, which has been given to her by the mighty Big Father in Washington, and she has burnt it or hid it, so we don't know... Our paper is all gone, there is nobody to talk for us" (235). It is the paper, the printed/written text, that has power-Winnemucca's position is that of a mediator and decoder, similar to the position of a traditional healer who has the ability to "communicate with the spirits" (19). She maintains a position within the tribe through her ability to interpret the dictates of the "spirit" within the "rag friend," the magical voice of the white father. Winnemucca, the civilized Indian, is written by her ability to interpret Euroamerican discourse and by her commitment to her Paiute community: "I promised my people that I would work for them while there was life in my body" (241).
However, though Winnemucca occupies the space of "knower" in relation to a highly symbolic Euroamerican artifact-the letter-her knowledge in this scene is highly contingent. Yes, the Paiutes had permission to leave Yakima, but the government didn't provide them with the means (rations, money, supplies, wagons) to do so, and there is quite a Like Winnemucca, Eastman was subject to the policies that reformist organizations had worked so hard to institute; unlike Winnemucca, Eastman experienced firsthand the wide discursive changes in Indian reform and Indian policy that characterize the early twentieth century in America. One of these changes took place at the level of Indian education. Originally conceived as a way to "kill the Indian and save the man," public disillusionment with the ability of boarding schools to transform Native students into completely as-similated Christian citizens led to a new approach. Boarding school curricula began to emphasize manual training, and Native children were discouraged from believing they would ever be anything but workers, farmers, and wives. This change parallels shifts in dominant Euroamerican understandings of difference and the ideological creation of a "new status" in which "non white minorities could be granted partial membership in the nation," a shift that began to occur as early as the 1890s "as the nation was evolving into an industrial state and the stream of immigrants was growing in diversity" (Hoxie xii). This "new status" served the increasingly imperialist American society well. By allowing these "partial members" to be incorporated "into society's bottom ranks:' the influx of "others" that so threatened the American ideological apparatus could now, instead of threatening dominant culture, serve that culture "without qualifying for social and political equality" (Hoxie xii). By the second decade of the twentieth century, the reform project of "raising" the Indian to the demands of civilization had become a thoroughly entrenched bureaucracy whose goal was to keep Indian peoples suspended in their marginal economic existence. The demands of assimilation itself had changed. Instead of Indians 
My listenings to Eastman in this section focus on the text that most clearly represents his acculturation, Deep Woods.22 My claim here is that Eastman uses late nineteenth-century "beliefs" about Indians in order to imagine a new kind of Indian-ness in which those beliefs are both invoked and destabilized.
In the foreword to Deep Woods, Elaine Goodale Eastman invites readers to "read between the lines" to hear "much that cannot be told" of Charles's "whole
story" (xviii). It is this invitation that I honor as I listen for Eastman's deployment of figures of authentication (the Indian, the civilized man) as the means whereby he becomes a subject who can be heard inside Euroamerican discourses that inscribe particular gender-and class-marked behaviors for a citizen of the nation. I listen for the ways in which
In offering us a version of a crossblood Eastman, like Winnemucca, authenticates himsubject who is"authentic" as both an self as Indian in the terms of the dominant culIndian and a citizen (Euroamerican), he ture while he simultaneously authenticates offers us a reimagined Indian-ness. himself as civilized; in doing so he participates in a rhetoric of survivance in which his practice of what I'm calling tactical authenticity is what enables his survival as an Indian/Dakota person. And, in offering us a version of a crossblood23 subject who is "authentic" as both an Indian and a citizen (Euroamerican), he offers us a reimagined Indian-ness.
Eastman becomes a "real" Indian immediately. As Deep Woods opens, readers are directed to his previous work, Indian Boyhood, both in the foreword and in the first paragraph of the first chapter where he explicitly refers to the event that closed Indian Boyhood-the arrival of his father and the beginning of Eastman's "long journey" into Euroamerica (From 1). This connection seems important to me since Eastman tells the story of his own Indian-ness in Indian Boyhood, a book that begins by asking: "what boy would not be an Indian for a while when he thinks of the freest life in the world?" (3). That boyhood story is briefly retold in Deep Woods: "From childhood I was consciously trained to be a man," "to adapt myself perfectly to natural things'" to "have faith and patience" and "self-control and be able to maintain silence:' "to do with as little as possible and start with nothing most of the time, because a true Indian always shares whatever he may possess" (1-2, emphasis added) . This retelling is important since this time, in Deep Woods, the story of his Indian-ness will be told alongside and in relation to the story of his acculturation to white society. Eastman clearly sets out to view this process of acculturation, and of the Euroamerican society whose values he encounters, through his understanding of Indian-ness.
Eastman displays this mixed way of seeing and understanding, whether he is describing Indian or White cultural practices. In describing his traditional Indian upbringing, Eastman tells us that his "tribal foes" are mere rivals like those of a college athlete, that he had "no thought of destroying" them (2). He emphasizes his qualifications as a man: "Thus I was trained thoroughly for an all-round out-door life and for all natural emergencies. I was a good rider and a good shot with the bow and arrow" (5). To an audience still deeply attached to the romance of the frontier, this rugged preparedness would have marked him clearly as masculine, both in terms of their imaginings of what Indian people valued as well as in terms of their own Euroamerican gender values. At fifteen, Charles Eastman was poised on the edge of "a man's life" when his father, the recently converted Jacob Eastman, appeared and paints for him "a totally new vision of the white man, as a religious man and kindly" (7). Through the weight of "filial duty and affection," Eastman agreed to take the "perilous journey" that his father required of him (9). Eastman attends school in Flandreau, at first "an object of curiosity" who cuts his hair and adopts the clothing of the other schoolchildren (21). He does so in an effort to accept his father's challenge to become a different kind of warrior, one who sees the English language and books as "the bows and arrows of the white man" (16), who finds that learning the English alphabet is like his "bird's track and fishfin studies" (23). Eastman puts the most powerful equivalencies between Indian-ness and white-ness into his father's voice: "'The way of knowledge,' he continued, 'is like our old way of hunting"' (29); "'Remember, my boy, it is the same as if I sent you on your first war-path. I shall expect you to conquer"' (32). These early equivalencies especially reinforce Eastman's representation of himself as a "real" Indian, for even as he undergoes the "civilizing" process, he does so to remain Indian, to carry out the duty of a warrior, to obey his father "to the end" (50).
Even so, though, "a mingling of admiration and indignation" creeps into Eastman's texts when he offers his father's seemingly wonder-filled descriptions of Euroamerican culture (8) His linking of white religious practices to the In all of Eastman's commentary about desire for money and that desire to the con-Christianity and capitalism there is a single ditions of war is more than passingly inter-argument running underneath-that the esting. In all of Eastman's commentary about Indian way was better.
Christianity and capitalism there is a single argument running underneath-that the Indian way was better. Though he regularly admits the necessity of Native people learning about white cultural values, it is his own synthesized version of bicultural education that appears again and again. So although he is sharply critical of Euroamericans' inability to practice the tenets of Christianity-"how is it that our [Indian] simple lives were so imbued with the spirit of worship, while much church-going among whites [Christians] led often to such very small results" (141)-he doesn't lay the blame for that inability on the religion itself. He writes that "it appears that they [whites] are anxious to pass on their religion to all races of men, but keep very little of it themselves:' but tempers that critique with the observation that "the white man's religion is not responsible for his mistakes" (193-95). The blame is on the desire for material wealth, a desire that Eastman locates when he writes: "we also know that many brilliant civilizations have collapsed in physical and moral decadence" (195).
Eastman's critiques are not all as explicit as the ones above. For example, he juxtaposes a penetrating description of Beloit College-"The college grounds covered the site of an ancient village of mound-builders"-with a historical bookmark-"it must be remembered that this was September, 1876, less than three months after Custer's gallant command was annihilated by the hostile Sioux"-plus a reminder of his Indian-ness--"I was especially troubled when I learned that my two uncles whom we left in Canada had taken part in this famous fight"-alongside a surprising image of white civilization-"when I went into town, I was followed on the streets by gangs of little white savages" My point is that even though we received the tools of Euroamerican cultural participation in a less than generous fashion, Native peoples have used the very policies and beliefs about "the Indian" meant to remove, reserve, assimilate, acculturate, abrogate, and un-see us as the primary tools through which to reconceive our history, to reimagine Indian-ness in our own varying and multiplicitous images, to create and re-create our presence on this continent. That doesn't mean that we don't keep on critiquing the system of education in the United States as "locked firmly into a paradigm of Eurocentrism, not only in terms of its focus, but also in its discernible heritage, methodologies, and conceptual structure" (Churchill, "White" 271). What it means is that we have a language, a system of participation, a rhetoric, with which to articulate that critique. My own use throughout this essay has been to listen to instances of that use in the texts of Winnemucca and Eastman. So what do we, teachers and scholars of composition and rhetoric, do with these stories? Do we simply lift the listenings and the methodology that informs them, turn them into pedagogies and present them to the students in our writing, rhetoric, and literature classrooms? Do we simply reapply the methodology to other texts by Native peoples, creating a canon of Native rhetoMy hope is that we can begin to ricians and a ruler by which to measure entrance reimagine ourselves, our pedagogies, of texts into some idealized American Indian Rheour scholarship, our discipline in torical Tradition? Or do we, can we, take what we relation to a long and sordid history of do best as a discipline-reflect, rethink, revisit, and American imperialism, revise the stories that create who we are? My hope is that we can begin to reimagine ourselves, our pedagogies, our scholarship, our discipline in relation to a long and sordid history of American imperialism. That we will not shirk from the hard work im- 19. The common name Sioux was used to encompass three geographically related but culturally different indigenous nations-the Lakota, Dakota, and Nakota. Eastman was Santee, which would also make him Dakota.
20. In 1862, a group of Santees went to Yellow Medicine Agency to collect the rations and annuities due them by treaty. The agent there claimed that he could not release the rations due to a bureaucratic detail but, in fact, the rations had been "borrowed" by several unscrupulous agents and there was no food for the Santees. Chief Little Crow led an "uprising" which was really a series of raids on white settlers in Minnesota in which the Santees in question "borrowed" enough food and supplies to survive. Ultimately, 303 Santees were
